J. Introduction
Occasionally within the wide orbit of Christian doctrine and practice, radical movements erupt that are inspired by poverty, or even by the poor themselves. One such movement has emerged in the midst of contemporary Christianity that claims a "preferential option for the poor" as one of its central theological tenets. This theological principle affirms that God has a special concern for the poor because they are the victims of systematic injustice meted out within human structures of power and wealth. In response to this victimization, a liberating God actively subverts the artificial inequalities built into sinful social structures, and continually challenges us to reinvent the world according to a vision of peace, justice, and equality under the Reign of God.
Over the course of decades of development, contemporary liberation theologians have established a relatively clear definition for the theme "preferential option for the poor" in order to differentiate it from the concepts of charity and concern for the downtrodden found in mainstream Christianity. The "preferential option for the poor" goes beyond the requirements of charity or even advocacy to the extent that it seeks to empower the poor to take the lead in effecting their own liberation. Unlike other options, it depends on a critical awareness of the oppressive character of many political, social, and economic structuies of power. It includes a rejection of those distorted, asymmetrical social relationships that assign great privilege to a few and great misery to the majority. As mentioned above, it is an option that God takes as a necessary corrective to the unfair, unequal, and sinful institutions of human design. The "preferential option for the poor" makes the further claim that the church, in order to be authentically itself, needs to be primarily a church of the poor and not merely a church for and with the poor. In this way, the poor effectively re-evangelize the church by calling us back to our roots in the gospel.
1
One of the many tasks taken up by liberation theologians has been the reexamination of individuals and events in Christian history in order to discern the liberating hand of God throughout the Christian record. Following these examples, this paper is an attempt to clarify and better understand the "preferential option for the poor" by viewing a particular period of European history through the lens of this theme. The thesis of this paper is not a historical but a theological and ethical one; that is, that the "preferential option for the poor" is a genuine insight into the essence of Christianity and therefore can be found, in some form, in the beliefs and practices of exemplary Christian movements. It is an examination of the belief that Christians in many ages have understood poverty and some kind of "option for the poor" as signs of apostolicity and ethical authenticity.
One historical example of a Christian turn to poverty can be found in twelfth and early thirteenth-century Europe. In this time and place, a myriad of Christ-inspired grassroots movements suddenly emerged in Western Europe with a focus on living lives dedicated to poverty, itinerant preaching, and the vita apostolica. These movements would inspire both radical renewal by way of the mendicant orders and radical repression in the form of the Inquisition.
This study is a brief historical snapshot of three movements that seem to have been inspired by some nascent version of an "option for the poor." It will focus primarily on a segment in time of European society and a remarkable turn to poverty, with the actual poor, as signs of authentic Christian witness. It will give an account of some of the popular movements that rallied around a philosophical ideal of evangelical poverty, which took up the cause of the poor as their own cause and eventually instigated social and ecclesial change. It will conclude with an attempt to answer some fundamental questions regarding poverty and the poor in relation to Christian belief and practice.
II. The Humiliati
In the late twelfth century, enthusiastic lay Christians espousing radical evangelical poverty began to coalesce into organized mass movements. The pattern for religious enthusiasm until this time had been largely manifested in charismatic personalities whose prophetic missions drew episodic throngs but lacked an organizational structure to ensure a degree of permanence from generation to generation. That pattern was broken in the latter half of the twelfth century, first by the Cathars, 2 who viewed themselves as a church that was separate from, and inimical to, the Catholic Church, and then by other more orthodox reform movements, like the Humiliati of Northern Italy.
The Humiliati were a lay pietist movement centered in Lombardy and the Veneto. They espoused a life of voluntary poverty which included rules guiding simplicity in their diet and in the clothes they wore. Their dedication to poverty and simplicity was part of a broader penitential discipline that included prayer and public preaching by both clergy and lay members.
3 In union with the growing evangelical awakening across Western Europe, the Humiliati tried to embody the vita apostolica, referring to it as the ecclesiae primitivae forma. They represented the cutting edge-the first of a new breed of religious community that would find its fullest expression in the mendicant orders founded almost half a century later in the early thirteenth century. Like their charismatic predecessors, the Humiliati attracted a relatively large number of followers. Unlike the early twelfth-century movements, however, this one integrated its adherents into a structured communal setting with a primitive rule. Humiliati communities also maintained relatively close relationships with the rest of the church through clergy membership and friendly relations with local prelates. the existence of large, thriving, organized communities with communal property and an established way of life. It is obvious that novel religious movements did not arrive on the historical stage so well established and neatly packaged. Most historians therefore agree that the Humiliati enjoyed their humble beginnings around the middle of the twelfth century, giving them a generation to mature into the community that is referred to in the 1170s.
The next time the Humiliati are mentioned is at their excommunication in 1184 by Pope Lucius III in his bull Ad Abolendam, issued together with the Emperor Frederick Barbarossa at the Council of Verona. In this document both the Humiliati and the "Poor of Lyon" 5 (the Waldensians) were cited as egregious examples of heresy. It is probable that both were condemned by the Pope for their insistence on preaching publicly without authorization from the local clergy. 6 In addition to this primary objection, the papacy also protested the Humiliati practice of holding secret meetings in private places. This was a practice they would be compelled to renounce when they applied for official recognition by the bishop of Rome at the turn of the next century. They also participated in the general anticlerical attitudes of the day, just as the Waldensians were doing in France. As a result of the condemnation in Ad Abolendam, the Humiliati were reluctant to refer to themselves as "Humiliati" until the turn of the next century, when they were recognized by Rome as a religious order.
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Unlike their contemporaries, the Waldensians and the Franciscans, the communal life of the Humiliati was modeled more closely on the cenobitical standards set by the monastic tradition. They had no qualms about shared real property and their commitment to poverty more closely resembled the rigors of the reformed monasteries than the radical renunciation of the world found among the Franciscans and the "Poor of Lyon,"
8 Those who lived in traditional cloisters held property in common; many Humiliati, however, lived as lay people at home with their families. They had distinctive forms of religious devotion and refrained from lies, oaths, and lawsuits, much like the Waldensians and early Franciscans.
9 Their meetings were held in private, a fact that In fact, it would be their rejection of oaths rather than unauthorized lay preaching attracted Catholic suspicion, but they preached in public. Even their lay members did so in defiance of papal prohibitions. The movement included priests and other clerics, but the majority of members were lay. They had a cordial, even supportive, relationship with many bishops in northern Italy-especially in the Milan area.
10
The Humiliati community had a number of important distinguishing features that made them both important and unique. For instance, they were the first religious community in the Catholic Church of the West to have a rule for lay people living outside a conventual structure. The Humiliati became the model for the so-called Third Order. This helped the church rein in religious enthusiasm in the next century and would become the model for the Dominican and Franciscan Third Orders. 11 The early Humiliati appear to have been particularly attractive to women, who enjoyed an active role and even in some cases were named as superiors of communities.
12 Like the Waldensians and Franciscans who followed, the Humiliati preached against heretics. Opposition to heretics was, in fact, part of their original commitment.
13 Like the Waldensians and Franciscans the Humiliati drew their membership primarily from the emerging middle classes. They formed their members into working communities who engaged in manual industrial labor for mutual support.
14 Their main work was the manufacture of textiles; but they were also renowned administrators and financial experts. Many Humiliati were in high demand in these roles in the northern Italian city-states.
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Pope Innocent III saw the potential of the Humiliati to help in his growing war against the heretical Cathars, so in 1201 he announced their rehabilitation after examining their doctrine and practice. Although unauthorized lay preaching had originally go them into trouble, it was obviously not an abiding concern less than two decades later when lay preaching among them was approved.
In many outward appearances, First and Second Order Humiliati would have looked very much like reformed monks to the casual observer. The differences were that these communities embraced lay people as equal members of the community and that these lay members could take on active preaching roles in the same manner as their cleri- cal brethren. The Humiliati were positioned far better than the reformed monasteries to address popular religious enthusiasm for the vita apostolica, owing to their acceptance of lay members who were commissioned to preach publicly against heresy. They attracted to their coinmunities significant numbers of the poor and lower classes of Italian society, and so, these communities modeled some of the egalitarian elements of a "church of the poor." The Humiliati were also the first popular mass movement dedicated to the ideals of radical poverty and the vita apostolica to receive papal blessing under the new administration of Innocent III. The next movement to be discussed in this study would not so easily be received into the arms of a more welcoming church; but this should not be surprising. Its radical modeling of gospel values resembled no other entity in the church at that time. 27 All of this was occurring at a time when the boundaries between the clerical and lay states were being more sharply defined.
III. The Waldensians

Contemporaries of the
There was no identifiable organizational structure to the Waldensian movement. Like Francis of Assisi, Vaudès was merely the founder of the movement; he never exercised a hierarchical role or wielded special power within the community. In retrospect one can only guess that Vaudès' reason for neglecting such a role was similar to Francis' own, namely one based in his commitment to radical poverty and his rejection of the will to exercise power over others. The only canon of thés Waldensians was to live like the apostles through their preaching and poverty. Obedience was owed to the ordained clergy so long as it did not contradict the primary mission of the movement to go and preach to all nations. gets of their preaching mission should be the errors of the Cathar heretics. 29 Open conflict with the clergy began soon after the "Poor of Lyon" started preaching against the Cathars. Some Waldensians, like many of their Catholic contemporaries, were anticlerical and refused to seek permission to preach. Also, some were mistaken for clergy, raising the ire of the actual clergy who turned, in increasing numbers, to their local bishops with complaints of Waldensian usurpation of clerical privileges. The Waldensians tended to draw Catholics away from parish priests as a result of their more compelling preaching and more disciplined lives of poverty. Adding fuel to the fire was the fact that some of the Waldensian preachers were women. 30 The egalitarian philosophy of Vaudès* movement was so genuine and so complete that virtually every form of domination had been exorcized from their practice. The sight of popular lay preachers enraged some Catholic priests and brothers but the sight of popular women preachers would have been intolerable for nearly any member of the clergy in this society.
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Open conflict with the hierarchical authorities began soon after a new archbishop of Lyon came to power who was not as tolerant of unauthorized preaching as his predecessor. He demanded that the "Poor of Lyon" stop preaching, and Vaudès refused, citing a New Testament passage that he thought affirmed his authority to preach. Refusal to comply with the order met with immediate condemnation of the movement which was driven out of the area and into southeastern France to the area known as Languedoc. 32 Here the legacy of the popular dissident movements of the early twelfth century-those led by Peter of Bruys and Henry of Lausanne-was theirs to collect.
33 Condemnation of the Waldensians was officially pronounced by Pope Lucius III at the Council of Verona in 1184, where they were marked as "schismatics," not heretics, by the writ of excommunication. linked to the authenticity of their witness to the vita apostolica, which, in turn, was linked to their radical version of voluntary poverty.
The main difference between the Waldensians and the Humiliati was the way in which the church responded to these similar dissents. While the Humiliati were ultimately absorbed into the existing structure, the Waldensians were progressively marginalized from it. The official assimilation of the Humiliati resulted in an easily managed religious order, essentially supportive and contributive to the existing status quo. The official marginalization and persecution of the Waldensians, on the other hand, resulted in an unmanageable sub rosa movement that fundamentally and clandestinely undermined the ecclesial status quo in areas of France, Italy, Germany, Switzerland, and Austria to which they migrated. Future charismatic movements that stressed evangelical poverty, personal holiness, lay involvement, and preaching the Gospel would also face suspicion and resistance from the church. However, most of these movements, and certainly the most popular, the Franciscans, would encounter the church's successful campaign to absorb and assimilate some of these nonconformist doctrines and practices. The Franciscans and other mendicant orders emerged from a spirit that, in many fundamental ways, was indistinguishable from that of the original Waldensians.
One of the reasons that church authority was able to reconcile with the Humiliati and not with the Waldensians was the relative openness of the former to hierarchical structure. From the beginning the Humiliati had a kind of organization that would leave it open to restructuring according to a model that could be integrated into existing ecclesial structures. Waldensian radical egalitarianism was largely unstructured during its first half-century, providing little opportunity for restructuring by the Roman Church. In the case of the Waldensians, the church would have been forced to invent a new structure for the Waldensians in order to integrate this movement into its apostolic hierarchy of bishop, priest and deacon. This, of course, was not something the freespirited Waldensians were likely to tolerate. In fact, after their separation from the mainstream Waldensian movement, the Poor Catholics immediately structured themselves according to the emerging mendicant model. From the perspective of the Western Church, the remaining Waldensian factions were more than simply a diverse and variegated mass of lay people, they were also hopelessly disorganized and anarchic. Even if the church intentions had been entirely beneficent, it might still have failed to integrate the larger Waldensian movement within its hierarchy. Ironically, after the Roman Inquisition drove them into hiding, the Waldensians would ultimately become an organized hierarchical body.
The Waldensians came closer to a genuine identification with those who were truly poor than did the Humiliati. Unlike the qualified and institutionalized poverty of their endowed contemporaries, Waldensian destitution was as complete as their trust in the divine power that would somehow look out for their needs. In a rapidly urbanizing culture, 41 the Waldensians took their message onto the streets, becoming a mirror image of the new urban poor who also lived on the streets of medieval cities and begged for their next meal. It is difficult to determine how the Waldensians interpreted their own commitment to radical poverty because no theological texts written by early members have ever been recovered. Was there a theological underpinning lurking behind their practice of voluntary destitution that was anything like the "preferential option for the poor and oppressed" in contemporary liberation theology? Owing to the poverty of available sources, there is no definitive answer to this question. Nevertheless, the secondary sources that are available do strongly suggest that basic elements of such an option did inform the practice of the earliest Waldensian movement.
IV. The Franciscans
The stories of the life of St. Francis of Assisi and the movement he founded are so well known that this study will take a more cursory approach to these details and spend most of its energy evaluating this early thirteenth-century religious and social phenomena. Nevertheless, an outline of his life and the movement that accrued so rapidly around him will help establish a foundation for an appraisal. family, home, friends, and the frivolities of wealth and prestige. He adopted a solitary life of penance and prayer, living in caves and abandoned chapels. He supported himself by begging from door to door and gradually adopted various elements of an ascetic life. Scholars are uncertain regarding the various other movements that might have influenced Francis during this formative period; however, "it is probable that in the course of his travels on business he had encountered exponents of the apostolic life such as the Humiliati and the Waldensians who devoted themselves to preaching and lived by begging." 42 Although initially drawn to the eremetic ideal, Francis ultimately opted for the cenobitic life of religious fraternity. However, Francis' communal ideal was not modeled on the classical monastic community but rather on one that was actively evangelical outside monastery boundaries. Eventually, Francis began accepting followers, who were compelled to sell all of their possessions and give the proceeds to the poor in much the same way as the Waldensians. 43 Initially this was a movement peopled by members of the new medieval middleclass, which apparently addressed some of the embryonic needs of this new dynamic economic phenomenon. 44 Like the Waldensians, who also tended to draw their membership primarily from the emerging middle class, the Franciscans viewed their poverty as an imitation of Christ's earthly life. Their renunciation of both personal and corporate property made the new evangelical's poverty more radical than the monastic form, which included only a renunciation of personal property.
Franciscan poverty was one component of a broader orthopraxy involving the vita apostolica. A description of the Franciscan ideal is an almost perfect match for the Waldensian version of the evangelical life in that both groups felt compelled to model their lives after Christ and his disciples as they are depicted in the gospels. Franciscan poverty at the start was radical and uncompromising like its depiction in the gospels among Jesus and his first followers. 45 The early friar's (i.e., brother's) interpretation of the Bible was simple and literal. They believed it could be directly applied to all of life's problems. The Franciscan mission was simply to teach the Gospel through the example of their lives and in their itinerant preaching. The early Franciscans were part of a lay movement that offered their members more direct religious experiences that frequently did not require the leadership of men in holy orders.
Like the Waldensians, the earliest Franciscans had no hierarchical structure, and their respective founders resisted the clerical state and any attempts to place them into authoritarian roles. The egalitarian ideal of Francis led him before long to embrace women as equals in the evangelical mission. His close associate Clare, a high-born woman of Assisi, behaved as a mendicant herself, but her "sisters" were compelled to hold property in common and live a conventual life because of the social pressures of the medieval Western church. A gradual erosion of the initial radical spirit among the men would eventually apply to other aspects of Franciscan life.
Like their counterparts, the Waldensians, the early Franciscans were often opposed by the secular clergy who often experienced a significant reduction in their spiritual authority and income when the Franciscans entered their parish boundaries. The popularity of the friars and their meteoric rise to prominence in the church was bound to creíate tensions with the interests of the status quo clerical establishment. Unbound by property and diocesan borders, although unlike other "poor men" they always asked local bishops for permission to preach, the new order quickly became a second force working alongside and sometimes in competition with the secular clergy. "Their success as popular preachers and confessors siphoned congregations away from parish churches, and with them, of course, went the flow of offerings into trust funds administered for the friars."
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As time passed, even within Francis* own lifetime, the ideals of the original movement can be seen to be eroding. Wealthy lay benefactors eager to display their beneficence through the donation of large and ostentatious churches and convents (friaries) wore away at the ideal of the poor itinerant preacher. Franciscan buildings eventually resembled the grandeur of some Benedictine monasteries. The order which had originally been populated by laymen became increasingly clerical. Francis himself had to resist vigorously entry into the clerical state. The order became increasingly vested in the nascent universities, creating a movement that was not merely adequately educated but also was the heme to some of the most renowned scholars in Europe. Eventually the Franciscans would become more like the Dominicans founded contemporaneously, who imposed educational qualifications on their postulants-some of which Francis himself would not have been able to meet. An educated core arose in the friaries situated near the universities of ^Lawrence, 152-53. men who pursued higher studies. Some who had lectureships in the universities were given special treatment like private rooms and personal libraries. All of these trends eroded fraternal bonds while they challenged and compromised the founding ideals of poverty, simplicity, and egalitarianism. As early as the decades immediately following Francis* death contradictory ideas on what the vow of poverty demanded within the order and schisms within the church.
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Leonardo Boff is convinced that Francis was a revolutionary, not a reformer. "The reformer continues to be an agent of the system, reproducing it by means of the correction of abuses and the introduction of reforms."
48 While it might have been true of Francis himself, his movement was quickly compromised and became merely reformist. Even the image of Francis himself could never be thoroughly painted as revolutionary, given his own overriding concern for obedience to authority in the church. 49 Nevertheless, Francis clearly was the antithesis of a conformist, and his original movement contradicted the mainstream social and ecclesial culture of his day. Clericalism, domination, monastic wealth, learned culture, legalism, paternalism, patriarchy, and other such aspects of mainstream European church life stand in stark contrast to the teaching and example of the earliest Franciscans. In this way, it is legitimate to speak of Francis as a cultural revolutionary.
The new culture to which he was a witness has a relative in the contemporary theological theme of the "preferential option for the poor." 50 The church of Europe that Francis was born into was a charitable, paternal defender of and provider for its poor. The mendicant family within the church that Francis created behaved more like an empowering community that made the cause of the poor its primary concern.
51 For Francis, radical poverty was a commitment to restore balance to a world that had been disordered and distorted by power, wealth, and privilege. His refusal to carry arms or take oaths, like the Waldensians and Humiliati, was a rejection of the systems of loyalty and protection upon which medieval society was based. Francis aban- poverty enforced by circumstances not voluntarily opted for. Mendicant life was a reproach to those clerics who were able to live well. It was the engaged poverty of these radical movements that would reconnect the church and its message with the poor majority of medieval Europe, portions of which had become increasingly anticlerical in response to the alliance of a numerous higher clergy with a corrupt and decadent aristocracy.
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When analyzing the poverty of these movements the question of solidarity naturally arises. Was this medieval turn to poverty a genuine act of solidarity with the poor and suffering on the part of these movements? The answer to this question is qualified by a number of historical considerations. First of all, during this historical period a very different awareness of economic and social class was operative relative to the one that dominates twenty-first-century western Europe and the bulk of North America. A consciousness of poverty and the "poor" as an economic class distinguishable from the rest of society was only beginning to emerge in medieval European society, and then, only in urban settings.
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Secondly, the motivations behind this turn to radical poverty generally seem to be driven by the desire to obey a divine command as recorded in Scripture. From this perspective, poverty was embraced in response to divine fiat. The "poor" often seem to factor into this equation as mere objects of evangelical enthusiasm, rather than as subjects who should be loved for their own sake. Because the actual poor were not and still are not recognized unambiguously as subjects of their own destiny, it follows logically that these movements would have lacked theology of empowerment and liberation. The poor as such were not normally the focus of leaders in these movements, nor did the poor constitute a significant percentage of the membership of these early movements. They were, for the most part, drawn from members of the emerging middle class who were determined to live lives of evangelical poverty. While charity was not entirely foreign to their methods of outreach, their ideal of poverty had more to do with establishing and maintaining an aura of Christian holiness untainted by wealth and worldly concerns.
While an unqualified identification between these medieval movements and the contemporary concept of the "preferential option for the poor" is not without its problems, these movements, do embody core elements of such an option, both in their practices and foundational beliefs. For instance, the medieval identification of authentic apostolic witness with a life of genuine material poverty-not merely some spiritualized rendition of such-is closely paralleled by contemporary theological reflections on the "church of the poor." For these early movements material poverty was a powerful sign of both the sinful nature of human society and of Christ's presence as the church in the midst of that sin. A life of poverty was embraced, not only because Jesus demanded it in the gospels, but also because the members of these movements reported an unparalleled closeness to the Savior precisely as a result of their espousal of a life of poverty. For these reasons, poverty took on sacramental dimensions as the members of the communities became alteri Christi for one another, to the extent that they adopted the life of poverty, a term originally coined to describe all the baptized.
These strong and startling convictions about Godhead made manifest through lives of total poverty had ecclesial ramifications as well. Even those movements that maintained their status within Catholicity often functioned as rival institutions to the local Catholic establishment whether parochial, diocesan, or university. A church of the poor which it was in fact fundamentally contradicted the practices of a church formed by and for the privileged classes of medieval European society. These contradictions are especially evident in the egalitarian practices of these movements. All of the movements had radical egalitarian structures and practices in contrast to the prevailing ecclesiastical milieu. All of them tended to be far more inclusive of women as equals with men, and in some cases women served in key leadership roles. They also successfully integrated lay people into the movements, occasionally as equal partners to the clerical members. The "church of the poor" modeled in these communities tended toward more inclusive and participatory modes of organization, much like the tendencies witnessed modern times when communities have attempted to embody the "preferential option for the poor."
Within these movements there were fewer obstacles to full participation by the poor than were found within the Church at large. Also, the members of these movements of radical poverty lived an actual, existential form of poverty rather than a contrived form of "poverty" based on ascetic practices. Traditional conceptions of poverty in monasteries of men and women were motivated largely by the desire to share possessions and property in common, not individually. The wealth amassed by major and minor nobility and occasional bishops and abbots was sometimes administered well but more often badly. The new religious movements embraced poverty as part of an overall rejection by its members of the entire economic system, both the feudal system that was passing away and the commercial system that was beginning to emerge in its place.
57 Also, as these movements matured chronologically through the twelfth and into the thirteenth century, their sensitivity to horizontal forms of solidarity with the poor increased. For instance, identification with the poor themselves did not become an operative theme among those who embraced radical poverty until Francis and the early Franciscan movement.
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Borrowing terms and conceptualizations from liberation theology, it could be argued that orthopraxy preceded orthodoxy in all the movements of radical poverty that arose in twelfth and thirteenth-century Europe. In other words, the participants in these movements believed that they had to first live the Gospel they were preaching in order to be heard correctly and to affect conversion in the heart of the hearer. A good object lesson from the historical record was learned during the early stages of the Catholic missions against the heretics. The missionary norm of this period was to have the clergy arrive in the villages on horses the poor did not possess and engage the heretics who were often living poor, ascetic lives in debate. Many clergy left these debates convinced beyond a doubt that they had vanquished their foes and that support for the heresy soon would vanish in that area. What the Catholics discovered in these debates was that actions speak louder than words or learned argumentation. The church in many areas won the intellectual debates but lost the war for the hearts and minds of an unlettered populace, who recognized Christianity in the tangible witness of the vita apostolica lived by the mendicant friars but often could not discern the heresy of sectarians on the nature of the Church. The exemplary lives of preachers like the early Humiliati were taken to be proof of the inauthenticity of a church whose higher clerics lived no such lives.
The unique medieval turn to poverty among the most important religious movements had significant consequences for church and society. These movements reinvigorated religious enthusiasm on both a practical and theoretical level at a time when cynicism and anticlericalism among the rank and file were jeopardizing the credibility of the church. These movements embodied the Gospel for the people of their time and place by demonstrating integrity, purity, concrete love, peace and moral strength. All of them influenced, in one way or another, the balance of authority within society and the Church. poverty, lay inclusion, simplicity, holiness, and gospel preaching ultimately had the effect of broadening the intra-ecclesial political spectrum. No longer was the church merely made up of the haves and have-nots-the aristocracy with whom some clergy identified and lay peasants. These "contemplatives in the world" made more widely accessible many of the social and ecclesial resources that were once reserved for the few: the scriptures with the slow increase of literacy, the preaching heard by all, the liturgy when well celebrated, and popular education. By the middle of the thirteenth century there began to come in:o being a new class of Christian that was neither perfectly elite nor perfectly powerless but something other and in between. There was a rebirth, or rediscovery, of what could be fairly described as the "church of the poor." The medieval religious movements espousing radical poverty represent a significant step forward toward a "preferential option for the poor."'
